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shown with specific iconological features, two of which have other figures associated with them. In the centre of the scene, a god is enthroned in a chamber surrounded by water; streams of ter issue from his shoulders; plants are positioned above these streams. The god is attired in a flounced garment and wears headgear consisting of a pair of large horns with the tips converging in the middle, over which two smaller pairs of horns arise. This specific type of headgear provides a valuable tool for dating the seal because it is attested for the first time in Naram-Suen's reign, which is, therefore, the terminus post quem for when this seal was engraved.5
A kneeling "hairy" figure en profil and holding a gate-post faces the god from whom the water streams. Placed behind the kneeling figure is a monster with a lion's head and a snake's body, covered in scales, with forelegs.6 Like the "hairy" figure, the monster also faces the enthroned god, forming a contextual unit with the god in the water chamber.
The enthroned god presents a point of reference for the two standing gods. The god next to the enthroned deity wears a short flounced skirt and the same headgear as the enthroned one. Rays issue from his left shoulder but -most probably due to a lack of space -not from his right one. In his right hand he holds a long stick that terminates in what appears to be a cow's tail. He ascends a stylized mountain on top of which stands a lightweight structure. 4 The grave itself and its two seals were dated by H. J. 6Porada 1960: 117, interprets the monster as "a lion with Nissen as Middle Akkadian, the pottery as from the Early upcurving wings". A snake's body, however, is clearly Akkadian to the Neo-Sumerian periods while the other visible on the seal; furthermore, there is no logical connecfinds were classified as ranging from Middle Akkadian to tion between the alleged wings and the monster's body. The Neo-Sumerian (Nissen 1966: 174 Boehmer 1972-5: 432; 1967: 278. According to Porada and sometimes leonine heads". As a consequence "lions" 1960: 116, the seal was cut during the reign of Sar-kali-(pirig/labbu) and mus-dragons cannot always be distinsarri, but unfortunately she does not provide any criteria guished from one another. for her proposed dating.
Fig. 2
Another god is placed next to the ascending god, with rays radiating from both his shoulders. He is attired in a pleated skirt and in his left hand holds a curved serrated blade. In contrast to the other deities, this god's headgear consists of three pairs of upright horns attached to a cone. This is the "old-fashioned" style of headgear worn by deities in Akkadian times prior to NaramSuen. One of this god's legs rests on the shoulder of a small kneeling god who wears the same type of headgear -but with only two instead of three pairs of upright horns, indicating his inferior position.7 The god with the "old-fashioned" headgear is framed on each side by a reed bundle. From the iconological point of view it is clear that these are not pairs of wings as some scholars have suggested (see fn. 6) but rather reeds bound together by horizontally wound rope8 a man-made construction.
Setting sun, rising moon and an Akkadian ziggurat
At the present state of research, the identification of the three deities is free of controversy. The enthroned god is Ea/Enki, indicated by the presence of the streams of water, and his servant, the kneeling "hairy" figure holding a gate-post, is a lahmu (Wiggermann 1992: 153) .
The second god, with his serrated blade, commonly identified as a saw,9 and long pleated skirt, is martial in character; the rays emanating from his shoulders clearly denote his solar quality. This is the sun-god Utu/Samas. On seal Fig. 1 he stands at the edge of the scene and is defined by "old-fashioned" headgear, indicating his lower rank.10 Interestingly, on seals commonly characterized as mature Akkadian, such as seal Fig. 1 , the sun-god is never depicted wearing the type of headgear that was in vogue for major gods at that time, such as Ea/Enki.'1 The kneeling god, upon whose shoulder Utu/Samas has placed his foot as he ascends into the sky, could be reminiscent of one of the minor gods who holds a gate open for the rising sun-god, an image frequently depicted on Akkadian seals."2 Moreover, on seal Fig. 1 the sun-god does not rise between two mountains-in contrast to numerous seals from the Akkadian period13 -but from a field. We will refer to this below.
Lastly, we come to the third god, who is ascending a stylized "mountain". His identity can be established with the help of a mature Akkadian seal found in a grave in Nippur (Fig. 2) .14 This seal shows the enthroned Enlil with two of his sons -the weather-god and the moon-god. In 7Collon 1997: 13, sees him as a defeated god. Fig. 1; Fig. 2 Fig. 1 ) was the moon-god's main cult-centre in Sumer, the ascending deity is most probably Nanna/Suen."6
As we have seen, the seal-cutter assigned different ranks to all three gods on seal Fig. 1 . In the hierarchy, Enki/Ea, the patron of Eridu, stands above the other two deities. Placing Enki/Ea at the focal point of the seal, despite Ur being the city of the moon-god Nanna/Suen, indicates that Eridu theology formed the foundation for the religious scheme behind the seal's depiction. Eridu was situated only twenty kilometres from Ur and by tradition was the oldest city in Sumer. While Enki/Ea is depicted in his abode, the Abzu, the sun-god and the moon-god are placed in different cultic settings. First, let us look at the moon-god and his most famous cult site, the ziggurat. Examining these two will demonstrate that a ziggurat is in all probability depicted on 9 According to Nanna hymns it is clear that Nanna took on aspects of the sun-god when his temple is described as "the temple which arises like (?) the sun" (Hall 1985: 401) , and Nanna's rise is described as "when he comes out of the darkened mountains, he stood like Utu (stands) at noon" (Hall 1985: 488) .
20See also an Old Akkadian mythological composition from Ebla, which was in all probability composed in Sippar, documenting how Ea was more important than ;ama § (Lambert 1989 In Akkadian and Ur III theology, Utu/Samas was a son of Nanna/Suen. This concept of the father-son relationship might have been formed during the later phase of the Akkadian period, when it is clear from textual and visual sources that the sun-god was lower in rank than the moongod.37 It is puzzling, however, that according to Ur III sources Utu was never worshipped together with his father even at Ur -although it was very common for father and son to receive offerings together, such as Nanna and his father Enlil in Nippur. Interestingly, the sun-god was frequently listed for offerings in the palace together with the goddesses Inanna and Ninegal,38 indicating that the sun-god was of special importance for royal ideology. This will be examined in the next section.
The sun king
In the existing god lists that have come down to us, the sun-god Utu/Samas is never awarded a supreme rank. He is only poorly attested during the Akkadian period and during the reign of the Ur III kings, based on evidence from Ur and Nippur, where he was one of the "minor" gods.39 In this section we will examine the prospective reasons for the sun-god's lower position. Intimately connected to this is the shift of importance between the sun-god and the moon-god and a new imperial ideology which is for the first time perceptible during the reign of NaramSuen,40 when the king transforms himself into a divine being.
The Sumerian sun-god Utu, it should be pointed out, did not always have a secondary status. Utu is, for instance, well represented in the pre-Sargonic period, especially in the mythological tradition of the early kings of Uruk. Several old Sumerian kings speak of Utu as "their king". The Sumerian King List names Meskiaggaser, a ruler of the First Dynasty of Uruk, as a "son of Utu". In pre-Sargonic Uruk a temple for Utu existed for which an administrator worked.41 32The Ur III festival of the 15th day was called e -e § or cannot be taken as proof that the sun was inferior to the siskuir e-u4-15, for evidence see Sallaberger 1993/1: 78 f. moon throughout all periods, especially when taking into 33The Eating of the Male gir-fish of Enki (itiab-gir-gu7-consideration the sun's strong position in other ancient dEn-ki-ka) was one of the nine month names documented cultures, for instance in Egypt. for Ur (Cohen 1993 Furthermore, Lugalzagesi of Uruk, who was defeated by Sargon of Akkade, referred to himself in royal inscriptions as the one "named by Utu". In addition, he considered himself a grand-vizier of Suen and a military governor of Utu, emphasizing Utu's martial quality.42 With his omnipresent rays illuminating all, the sun-god was also the dispenser of justice and protector of the existing order throughout all periods.
These dynamic qualities must have appeared immensely attractive to a king seeking the tools and symbols that would assist him in justifying and expanding his rule. Naram-Suen was the first Mesopotamian ruler to have his name written with the divine determinative. This new concept of divine kingship was carried on by the Ur III kings beginning with Sulgi.43 Moreover, NaramSuen (beloved of Suen) was the first to include the theophoric element Suen in his throne name. One of the most impressive objects of Mesopotamian representative art is associated with the name of this remarkable king-a stela commemorating Naram-Suen's victory over the Lullubeans, epitomizing imperial ideology and the king's own divine status. On this stela the king dominates a mountainous scene, striking an ascending pose similar to that usually adopted by the sun-god on Akkadian seals.4 Standing gods on Akkadian seals are, in general, of martial character, a characteristic now taken over by the standing king. On his shoulder Naram-Suen carries one of the pre-eminent weapons of the day, the composite bow and, significantly, he is adorned with a horned helmet. In having himself thus depicted he was ranking himself with or perhaps even above Sargon, the founder of the Akkadian dynasty, who was merely depicted holding a mace (Orthmann 1975 : No. 99a). Indeed, Naram-Suen's horned helmet removes him from the earthly sphere as he takes on the status of a divine hero.45
Of special importance is that Naram-Suen's victory stela was originally erected in Sipparmost likely in Samas's temple -prior to its removal in the second millennium by the Elamites. Naram-Suen's message to the people of his land, which must have been a provocation to the established priesthood,46 was clear: the stela's purpose was not to worship Samas but to celebrate Naram-Suen as the new victorious sun-god of his realm. No longer a human being, he has boldly assumed the attributes and status of the sun-god himself. His subjects even requested, according to the inscription on the well-known statue from Bassetki (Frayne 1993: 113 f. No. 10 11. 24 and 49), that Naram-Suen "be (made) the god of their city", Akkade. Although the Sumerian kings had always considered themselves conduits between the earthly and the divine47 they had never, as far as we know, taken the profound step of seeing man as a god himself.
Naram-Suen was not the only Akkadian king who played with an image of himself as the sungod. A seal mentioning Naram-Suen's son Sar-kali-sarri, which was owned by Lugalusumgal, a governor of Lagas, shows a figure in a martial pose, a weapon on his left shoulder as he grips its shaft in his left hand (Fig. 3) . 48 
From god to man
In taking on the accoutrements of the sun-god, Naram-Suen enhanced his own importance while concomitantly diminishing the sun-god's significance, a victory in a broader sense of man over the gods. The symbolism of a martial god of justice was the perfect role model for a king. Just as the sun spread light and harmony, so the king desired to spread justice in a harmonious reign. Upon subjugating a people, taking over the attributes of the sun-god must have been most useful for a king such as Naram-Suen, a power move against the priesthood -a further example of the profound social, religious and political transformations brought about by the Akkadians.
Every system of visual communication poses problems of coding and interpretation. This paper has offered a possible explanation of a seal rich in cosmic-religious and political complexity. The aim was also to provide impetus for other researchers to explore the themes presented here or to offer their own interpretations, hopefully utilizing a dual approach that makes use of both archaeological and textual evidence.
One may anticipate arguments against some of the interpretations presented within this paper. To date, for example, no archaeological evidence has been found proving the existence of ziggurats in the Akkadian period. But given the visual imagery on seal Fig. 1 with its staged structure, the textual evidence, plus the grandiose nature of the Akkadians themselves, it would not be surprising if they had built such monumental structures.
Although the moon-god rose in importance as the sun-god weakened, by the end of the Third Dynasty of Ur the moon-god, too, began fading into the twilight. Nanna/Suen as the celestial representation of centralized power was no longer needed. This is, perhaps, the ultimate legacy of the Akkadians, a culture which produced men bold enough to dare to equal themselves to the gods.55
